god but also blinded them to their own advantage.3 according to natural philosophers, such blindness resulted from fear, anxiety and terror. by striking them with blindness, god had thus also struck them with fear.
these 'scourges' of fear must not be regarded as mere metaphors. in the seventeenth century, fear and anxiety were perceived to be physically violent; that is, they were 'affects' in the historical sense of the word: they 'affected' the body and caused it to move-both externally as well as internally. the fear of violence sent by god might result not only in flight but also in deadly illness or sudden death. it was not until the late eighteenth century that we can observe the epistemological shift that remains influential today. in enlightenment thought, 'affects' were transformed into 'feelings' and confined within the closed and inaccessible inner space of the person.4 we can find significant differences between spatial concepts of fear and anxiety in the early modern period and their psychological conceptualisations since the late eighteenth century. fear could be perceived as physically powerful and violent because the inner space of the person did not qualitatively differ from external space.
in the thirty years war and the wars against the 'turks', autobiographers, diarists and chroniclers recalled not only the physical violence they 4 on the concept of 'affect' see e.g. Justus georg schottelius, Ethica. Die Sittenkunst oder Wollebenskunst, ed. Jörg Jochen berns (reprint of the wolfenbüttel edition, 1669; bern and munich: francke, 1980), 109. 'passion' and, in rare cases, 'emotion' (literally meaning the bodily 'motion' of vital spirits, humours, the senses, and the soul) could be used synonymously with 'affect'. see 'affectus', in Johann heinrich Zedler (ed. had suffered but first and foremost the fear of this violence. i will argue that in order to understand the historical function of these war memories, we need to historicise the language of fear and anxiety as well as concepts of selfhood and the person. first, that involves analysing seventeenthcentury notions of the nature, causes and effects of fear and its religious and moral associations. secondly, we have to examine why people wrote about fear. it is not my objective to establish whether authors were 'actually' experiencing fear and anxiety or succeeded in 'coping' psychologically with emotional distress (such as historians of mentalities do when applying modern concepts of feeling). rather, i analyse the functions of describing these affects.5 those who wrote about fear and anxiety, be it their own fear or that of others, positioned themselves as fearless and godfearing believers. they recalled the violent fear of a violence past in order to prove that, in the here and now, they had overcome their fear as well as to exemplify the conditions for combating fear effectively. in doing so, they not only remembered destructive fears from the past but also urged their readers to experience the right fear in the future: that is, the fear of god. time and again, authors of seventeenth-century german war memoirs underlined the 'indescribability' and 'ineffability' of what they had suffered. in doing so, however, they did not remain silent but paradoxically were moved to describe their earlier experiences. they considered it necessary to recount in detail their sufferings. in providential thought, it was only through remembering fear that life could be lived without fear.
ii in the seventeenth century, fear of violence appeared to many to be more terrifying than the violence that was feared.6 how can this phenomenon 5 for a psychohistorical approach towards the history of early modern fear and anxiety see in particular Jean delumeau, be explained? as many authors told their readers, fear and anxiety were able to affect not only the imagination but also the physical world. a timorous and fearful imagination seemed capable on its own of bringing about the very things and events it dreaded. physicians in particular gave many examples of such occurrences. almost every tract on epidemics pointed out that to timorously imagine the plague might cause the malady. when trying to explain this mechanism, physiologists referred to humours and vital spirits, firstly, to an oppression of the heart, and secondly, to the power of imagination which was thought to be able to cause those things it imagined and signified.7 this power of imagination became particularly relevant when it was affected by fear since fear was considered to be the necessary precondition for the salvation of souls.
accordingly, physiological explanations were closely associated with theological ones. plague was often explicitly described as an act of 'divine violence'.8 when sending the plague god punished the sinners and tried and tested the pious; eternal damnation awaited those who, even when suffering this scourge, refused to repent and do penance. only those who trusted in god's merciful protection were safe from the plague; they knew that god sent the plague as punishment and affliction and that god would be merciful to those who were aware of and accepted this fact. in other words: only those with the right kind of fear would prove to be safe. only those who tried to change their lives when the plague was approaching would be safe; that is, only those who were afraid of the sin for which the plague was sent as punishment. those who feared the plague, however, would be taken ill; that is those who were not afraid of the root of the punishment but of the punishment itself.9 plague would strike those who relied on their own strengths to avoid falling ill, for instance by using 'magical' devices or by acting without the filial fear of god. indeed, in the face of its physical effects and its religious causes, fear itself attained the character of a punishment; thus, many contemporaries perceived the fear of the plague to be more damaging than the actual disease.10 during the wars of the 'iron century', including the thirty years war and the fights against the turks, not only the fear of the plague but also the fear of military violence had its own violent, sometimes even deadly, consequences. the fear of murderous soldiers, be they protestants, Catholics or muslims, or the troops of gustav adolf, the emperor or grand vizier Kara mustafa, produced various physical and psychological illnesses; such fear resulted in life-threatening fevers, premature births and miscarriages or could even be a direct cause of death. many autobiographical texts tell us that those suffering from this fear might lose their minds, the integrity of their person and finally themselves. authors like the augustinian nun Clara staiger were afraid of the deadly violence of the 'great anxieties of death' because such anxieties, especially when leading to a sudden and unprepared death, endangered not only the body but also the soul and thus appeared to be a 'well-deserved divine punishment'. in a sense, authors like staiger were afraid of feeling fear.11 balthasar Kleinschroth, secular priest and prefect of the singing school in the Cistercian abbey of the holy Cross in the vienna woods, provides another example of this phenomenon. as he tells us in his diary (1686), he had to 'pay with his skin' for the 'terror and the serious worries' that he had endured during the siege of vienna in 1683: he was suffering from 9 theophrastus paracelsus, 'de pestilitate', in paracelsus, Werke, ed. will-erich peuckert, 5 vols. (2nd ed., basel and stuttgart: schwabe, 1982), vol. attritis or glidersucht. Kleinschroth tried various medical therapies, both against the consequences of the 'ingested terror' and against the terror itself, but these therapies did not get at the cause of the problem.12 it was not until the 'turkish threat' had been overcome that Kleinschroth got a real chance to recover: these days [shortly after september 12, 1683], we heard the joyous news, that last sunday the city of vienna had been happily relieved. immediately, the patres reminded me that on this day i had been delightfully relieved of my own besiegement, that is, in my own words, that i was no longer confined to bed.
Kleinschroth plays on words: he associates the german word 'belagerung' (besiegement) with 'bettlagerung' (confinement in bed). but this construction was not merely a pun. the analogy of the patient's 'anxiety' with the 'anxiousness' of the besieged city13 was considered to be not only lin- guistic but also causal.14 as indicated by its etymology, the word 'anxiety' was used to describe the feeling of being confined and oppressed in an affective sense but referred as well to the spatial, physical impact of this affect.15 iii neither Kleinschroth nor the city of vienna was relieved of their dangerous anxieties and besiegement until god put their enemies to flight. as numerous eyewitnesses tell us, he did so by terrifying the 'turks' with the fearlessness of the Christian soldiers trusting in his merciful protection; that is, by leading the ottoman forces to military defeat and making them aware of his might.16 god tried the pious, and he made sinners afraid of those fearless believers who had overcome the temptation to give in to fear. this mechanism is also impressively manifest in the autobiography of the Jesuit polymath athanasius Kircher (1602 Kircher ( -1680 in 1623, as Kircher tells us, when he was on his way to the theological college of the society of Jesus in the saxonian city of heiligenstadt, he had a remarkable 'misadventure'. although Kircher 'had to pass through many places occupied by non-Catholics', he did not pay heed to those well-meaning colleagues and friends who urged him to conceal his affiliation to the Jesuit order while en route; he preferred to 'die dressed in my order's habit than [to] travel unmolested in secular clothing'.18 in the 'wild' and 'horrid' 'valley of hell' (Höllental), Kircher did not have to wait very long for this threat to materialise.19 he was surrounded by lutheran horsemen who were camped in the woods, duly recognised as a Jesuit, robbed, beaten and injured. what is more, since these 'brutal fellows' proved to be not only possessed by avarice but also by 'implacable hatred against Jesuits', they prepared to hang their victim and led Kircher to the tree they used for executions.20 recognising his situation as hopeless, Kircher collected his thoughts, fell to his knees, raised his eyes to heaven 'and in tears recommended myself with immense fervour to god and the mother of god'. Kircher prepared himself for martyrdom: 'i thanked [the] benevolent god for deeming me worthy to suffer death for the honour of his most holy name'. tears poured from his eyes and produced a remarkable effect. as tears flowed out, consolation flowed in: 'all my terror had vanished and i felt the greatest readiness to surrender to god my life and body'. by being tearfully fearless, however, and in preparing composito animo for what he initially had been afraid of, Kircher was able to avert the threat. when one of the attackers saw the abundant tears of his victim, he was 'seized with [such] compassion' that he urged his fellow soldiers not to soil their hands with the blood of an innocent man. Jesuits were evil, no doubt, but Kircher should not suffer for that. whoever killed this man, the speaker proclaimed, would face divine punishment. moved by their comrade's remonstrations, the other soldiers let Kircher go and returned his stolen goods. and what is more: 'seized by panic, they fled into the forest, leaving me alone with my clothes and the papers i had been carrying'. Kircher's saviour, however, came back alone in order to ask Kircher to intercede for him so that god might not find him guilty of the crime and to urge Kircher to leave this dangerous place. this time, the traveller took the advice and thanked the almighty for mercifully protecting him-albeit 'lamenting . . . that such an opportunity of dying for the honour of god had been taken from me'.21 athanasius Kircher had been threatened with death; although terrified he overcame his fear, and in doing so terrified his attackers. at first, the soldiers' 'anxiety' (pavor) appears to be the terror of their conscience upon recognising their offence and its expected consequences. but how can it be explained that these soldiers not only listened to reason and let Kircher pass but also withdrew into the forest, filled with 'panic'? why did Kircher's fearlessness have such a powerful impact? again, the answer lies in the notion of providence. god punished the sinners by making them fear, and he made them fear by confronting them with the fearlessness of a god-fearing believer who was willing to suffer. not only in eternity but also on earth, fearlessness dispelled fear by disposing of its rationale. no one who feared god need be fearful, and that sort of fearlessness might in turn terrify others into a fear of god. the soldier, who saved Kircher's life, admired and revered him because he recognised him as a man whom god had released from fear. the soldier's change of heart appears to have resulted from religious and moral reflection not shared by his comrades who fled in 'panic'; that is, they took flight without being aware of the true nature of the dangers threatening them. in contrast to the qualms of conscience felt by Kircher's protector, this panic was considered an indication of mental and psychic disintegration, the same 'loss of reason' that Clara staiger had already noted was more terrifying than the death of the body.22 because Kircher was not afraid of dying, those threatening him with death became concerned about their souls. yet instead of engaging in spiritual and moral self-examination, these soldiers fled from god's countenance. their panicked anxiety would not save them from the terrifying punishment that they sought to avoid. such anxiety was not only a response to a warning of eternal sanctions: it was the very divine punishment which they dreaded. this fear mirrored the offence: Kircher's fearlessness struck fear into those who had previously made him afraid. in displaying such panic, these soldiers did not atone for their guilt but gave proof of it.
in these examples, those who were fearful or fearless do not appear to be acting subjects. according to his autobiography, athanasius Kircher had by no means foreseen what would happen to him. the aggressors could be driven away by their victim because Kircher did not act to repel them himself but left his rescue up to god's benevolent power. Kircher prepared himself for martyrdom and even provoked it, and this decision made possible his survival because he refrained from taking action by 'himself'. the same is true of those who got into a 'panic'. they did not act themselves but were violently 'seized', as Kircher puts it, or, to quote maria anna Junius, they were physically 'stricken and driven away'.23 it is not human subjects, who are acting here but their affects, and this implies that it is really god who is at work.24 what becomes manifest here is a specific early modern concept of the acting person. in Kircher's depiction of the scene there are various elements flowing in and out: tears and consolations, blood and life. this process appears to be a physical one and thus, it has a specific spatial structure. it was in this space that fear and fearlessness attained their violent power. in the seventeenth century, the inner space of the person did not qualitatively differ from his outer world, and the space of affects did not differ from the space of action. to put it differently: the elements of the world and human and divine occurrences were considered to be closely connected by semiotic and causal interrelations, by relations of analogy and similarity. the 'person' causing fear and being 'filled' with fear was not yet conceptualised as an individual self, psycho-physically closed, but as both a medium and an arena of the cosmic battle between good and evil.25 it was not until the late eighteenth century that 'feelings' were regarded as invisible to the eye and unrepresentable by language, that the horde of spirits started being driven out of the world of nature and men, and that the soul was psychologised. only in the enlightenment was the interiority of the 'subject' imagined as an inaccessible space clearly separate from the space of exanimate 'objects'. in enlightenment thought, fear and fearlessness lost their violent power. iv when historicising early modern memories of fear we have to analyse not only the historical notions but also the functions of 'fear' and 'anxiety': we have to ask not only what people wrote about fear but also why they did so. not only Catholic authors like Junius, staiger, Kleinschroth and Kircher but also many protestants described their own fear as being an earlier condition: those telling us that they had been frightened in the past and that their anxieties had been an act of divine violence introduced themselves as being 'converted' into their present state of fearless and god-fearing believers.26 anyone able to talk about the fear of violence and the violence of fear already seemed to have defeated and overcome both. fear and fearlessness operated in conjunction; the power of fear and the possibilities of disempowering it were mutually constituent. this is true, regardless of whether these authors wrote their diaries comparatively shortly after the relevant events or composed their autobiographies at the end of their lives, using, as Kircher did, various literary templates from hagiography and martyrologies. what is more, the religious epistemology underlying these narratives cannot be found only in war memoirs written by clerics or nuns but also in those written by laymen, e.g., in the autobiography of the Calvinist tradesman augustin güntzer.27 and the world (1999, new york: Columbia university press, 2002). the spatial implications of these concepts of person become particularly manifest in autobiographical depictions of divina tory dreaming which can also be found in Kircher, Vita, 13-14. see andreas bähr, 'spaces of dreaming. self-constitution in early modern dream narratives', in david sabean and malina stefanovska (eds. we can thus conclude from historical depictions of fear that contemporaries held 'fear' and 'anxiety' to be crucial for processes of self-constitution and self-preservation. we should, however, not extend this understanding to conclude that the seventeenth century was an 'age of anxiety' in the psychohistorical sense of the term. anyone trying to find out what people 'really' felt in the past is in the position of applying modern concepts of fear to historical and cultural contexts in which a psychological epistemology was unknown. for seventeenth-century authors 'fear' and 'anxiety', both their own and in others, were not interior mental experiences but rather a divine scourge.
such a conceptualisation of fear and anxiety granted seventeenthcentury war memoirs functions very different from modern ones. time and again, autobiographers and chroniclers articulated the desire to fall silent,28 and they underlined the 'ineffability' and 'indescribability' of their fear; however, in the end they decided to speak. they did not claim that individual suffering was inexpressible in itself but rather that no physical sheet of paper would prove large enough to record every single distressing event. it was a matter of quantity not quality. thus, these authors did not try to forget but encouraged remembering (memoria).29 when recall-ing their fear, they looked not only into the past but also into the future. they called on their readers to repent in order to prevent reoccurrence of past events;30 they sought to avert that divine punishment that no human being could escape without god's mercy and grace.31 in seventeenthcentury germany, strategies for coping with fear as well as (the concept of) fear were shaped by religion.32 to overcome fear was therefore not a matter of individual well-being and therapeutic self-enhancement but rather a religious demand. in addition to being required to suffer from fear and anxiety in this world, Christians were also required to control these affects and to transform them into the righteous fear of god. accordingly, writing about fear did not have the psychological objective of overcoming it; rather overcoming fear was a precondition for writing about it. describing the fear of violence was not regarded and applied as an instrument for coping with 'psychic trauma' in the modern sense of the term.33 those who remembered the war had survived (and that is why they were able to remember), but they wanted more than mere survival. when writing about their past fears they sought to religiously and morally preserve themselves for the future. in doing so, however, they did not describe themselves as autonomous, 'feeling' subjects.34 those who recalled their fears effectively told their readers that they had already defeated these 32 this is not to say that religion was (and is) caused by fear, as has been asserted by numerous historians and scholars of religion, drawing both on enlightenment and ancient debates. see bähr, Furcht, chpt. 2.2 and 2.3.
33 for a psychohistorical approach towards the history of the thirty years war cf. bernd roeck, 'der dreißigjährige Krieg und die menschen im reich. Überlegungen zu den formen psychischer Krisenbewältigung in der ersten hälfte des 17. Jahrhunderts ' [1996] , in peter Claus hartmann and florian schuller (eds.), Der Dreißigjährige Krieg. Facetten einer folgenreichen Epoche (regensburg: pustet, 2010), 146-157; Johannes burkhardt, Der Dreißigjährige Krieg (frankfurt am main: suhrkamp, 1992), 233-244.
34 on the concept of survival and its interrelation with 'trauma' and 'self-preservation' see falko schmieder, 'Überleben-geschichte und aktualität eines neuen grundbegriffs', in falko schmieder (ed.), Überleben. Historische und aktuelle Konstellationen (munich: fink, 2011), 9-29.
